Abstract
A point of departure for the study of these rules can be found by comparing the dietary regulations in Deuteronomy with the almost identical list in Leviticus 11:2-20.
Although these lists are almost similar, they are found in two different literary contexts, giving different meanings to them. A comparison invites both synchronic and diachronic investigation. On a synchronic level, the meaning of each list is defined by the specific These observations confirm an effort on the Deuteronomic side to give a unique structure to the list it has in common with the Levitical text. This does not however imply that the text in Deuteronomy was based on the Levitical text. Morran (1966:277) concluded in his study that an original list of only 10 unclean birds , was used in the Deuteronomy text, while a further ten names "were borrowed directly from the parallel passage in Lv 11." The implication of this theory is that the Levitical text is supposed to be older than the Deuteronomy text -a theory which is not sustainable. The viewpoint of Eilberg-Schwartz (1990:219) , on the other hand, is that "Leviticus 11 reworked Deuteronomy 14 in such a way as to bring it into closer correspondence to the creation story." This viewpoint presupposes that Deuteronomy is the older text and that the creation story served as model for the Levitical thinking. This depends on a specific theory of Pentateuchal growth which we shall deal with later on.
Morrow"s study (1995:66) of "clause rows" in Deuteronomy 14:1-17:13 also compared the parallels between Deuteronomy 14:4-8 and Leviticus 11:2b-8, Deuteronomy 14:9-10 and Leviticus 11:9-12. He observed "… that Lev 11:2-8 and Deuteronomy 14:4-8 are both expansionary with respect to each other. As the expansions are not found in the same place, it is best to conclude that Lev 11:2-8 and Deuteronomy [14:]4-21aα represent independent recensions of a common tradition" (Morrow 1995:74-5) . The Deuteronomic text is not dependent on the parallel text in Leviticus 11. The cohesion of the Deuteronomy text excludes this possibility. He cannot agree with Merendino that Deuteronomy14:4-20 has a core of fauna and accompanying commands in 4-5, 12b-18 and 19b around which the rest of the material has accumulated in two discernable stages of composition. Neither can he subscribe to Bettenzoli"s theory of a core found in 4-6, and 9, because no attention was given to the detail of "clause row cohesion" (cf Morrow 1995:197) . Although he acknowledges Dion"s theory of a four stage formation of Deuteronomy and ascribes Deuteronomy 4:4-20 to the first stage of "pre-deuteronomic sources", his study of clause rows and cohesion in its present literary units, prevented
Morrow from making allowance for pre-stages of Deuteronomy 14:4-20. When he allows for further developments in the formation of Deuteronomy, he should allow for previous developments as well.
According to Von Rad (1966:102) the Deuteronomic writer employed catalogues which "were no doubt drawn up by the priests at the sanctuaries". Both Deuteronomy and Leviticus "seem to go back to one and the same list" (Von Rad 1966:102) . Given the differences between the lists of water and air animals indicated above, and the agreement in structure and motivational clauses in the category of land animals Lv 11:2b) it is probable that the oldest form of the three part list, found in Deuteronomy and Leviticus, comprised the section of land animals. If there had been a common list, it would rather have been a list of land animals, which was expanded upon by both with a list of water and air animals, but doing so in different ways. Morrow saw Deuteronomy 14:4-8 and Leviticus 11:2-8 as expansionary with respect to each other (cf above Morrow 1995:74) . Each list, together with its distinct extensions, was compiled on the ground of mutual socio economic, but also distinguishable ideological considerations so as to formulate a specific theological view held on dietary customs.
As human institutions and ideas are the direct result of material circumstances, so too can dietary regulations be seen as the consequence of economic and ecological circumstances. General conditions in the Near East caused cud chewing animals (regarded as clean in Israel) to be best suited as a food source from an economic point of view. They could feed on grass and other plant foods, for which humans have no use.
By converting grass and plant food into meat supply, they provided a food source which, in economic terms, provided an ideal return. For the same kind of environmental and economic reasons, unclean animals, like the pig, were prohibited as food. Pastoral nomads could not herd these animals over long distances and in arid grasslands. They could not live on grass and could not swim across rivers. They could only be raised by being fed on grain -which made them economically costly for the community and made them direct competitors with humans for food. The list of clean and unclean animals therefore reflects the codifier"s attempt to prove a special knowledge of the natural and supernatural worlds. We find here a process of framing or contextualising older material by inserting it into a frame. In this way, new or additional meaning is given to the older material. Each phase of recontextualising or framing forms a new heuristic frame of reference for understanding these older rules and the religious and ethical implications thereof within a new context. The use of the term in verse 3 places these dietary rules in the frame of cultic purity. Not only are dead animals not to be touched (like in Leviticus), but they are also regarded as carrion, which is detestable and the eating of which is totally prohibited. The set of dietary regulations in the form of a list of clean and unclean animals, are recodified to function within a cultic frame of human pureness.
THE STRUCTURE OF DEUTERONOMY 14:1-21
The next step in the literary history was to link 14:3-21c to 14:1-2 and to 14:d. Yahweh means the avoidance of the death rituals of other nations and, via the prohibition to eat carrion (cf Braulik 1993:324) , to abstain from eating any animal which is classified as "unclean".
Probably another frame is to be found in verse 1a and 21e. The correlation between "children of God" in verse 1 and the prohibition of cooking a young goat in its mother"s milk in verse 21e is quite problematic (cf Labuschagne 1990:60). It can be linked using the concept of being the child of a parent: God"s children linked to the child of the mother goat (cf Braulik 1993:324) . Another possibility is to use the blood motif which runs like a golden thread ("rode draad") through the passage of verses 1-21 (Labuschagne 1990:60) . The slaughtering of animals ritually links to "… das Verbot des Blutgenusses in Deuteronomy 12, 23f." (Otto 2000:256) . This outer frame would then be a technique used by the Deuteronomic redactor to link the dietary regulations presented in a framework of holiness to God, achieved by abstaining from fertility cults, to the rest of his composition, especially to the cultic regulations in Deuteronomy 12:20-28. indications of a process of growth in the present literary structure. As time progressed, a contextualising process took place, which changed the actual meaning of the dietary rules. Each new frame gave a new heuristic context to a growing collection of dietary rules. In its present state, we are dealing with a "… zeer zorgvuldig deurdachte compositie … die even zorgvuldig van een kader is voorsien (vss 1-3 en 21), zodat vss. 1-21 een literaire eenheid vormen" (Labuschagne 1990:60) . We are thus dealing with a literary unit, where a well structured exemplary set of dietary regulations was set in a cultic context and then recontextualised in a frame of holy people, who are to be sanctified to the Lord by not only avoiding heathen cults and customs, but also by being discriminatory in which meat they eat. 
THE DEUTERONOMIC CODE (DT 12-26)

A theoretical framework
When it comes to explaining the position of Deuteronomy 14:1-21 within the Deuteronomic Code, the whole issue regarding the growth of the Pentateuch comes into play. Finding the place of the dietary laws in Deuteronomy calls for more than a literary structural analysis on the synchronic level. As there is no direct relationship to either the preceding or the following sections of the book, redactional theories on a diachronic level are required to try and explain the meaning of these regulations within their larger context. As we have to deal with hypotheses on the growth of Deuteronomy and the Pentateuch, different opinions will have to be considered. Consequently, different theories will now be summarised and used to indicate the probable place(s) of these dietary regulations within the larger literary context.
Evaluating these different theories, Mayes" (1994) view on the formation of theories should be kept in mind. He referred to McBride, who sees in the laws of Deuteronomy real demands constituting a divinely authorized social order which Israel had to implement to secure its collective political existence as the people of God. Mayes also referred to the opposite opinion of Noth and Von Rad that Deuteronomy"s inde-pendence from the state and its legal requirements is maintained at all times. According to Mayes" conclusion, both positions have validity, as both directions offer interpretations which stand in line with tradition, reaching back to the Old Testament itself "and it is from that tradition that the anticipation of meaning which leads eventually to this interpretation has been taken." (Mayes 1994:169) . In our case it is to be expected that the "anticipation of meaning" would be attached to the technique of contexualising we found in the literary history of Deuteronomy 14:1-21. Something of this recontextualising is to be expected in the different theories on Deuteronomy. Old Testament science is, after all, the game of designing heuristical contexts as a frame of reference to help us understand an ancient book, quite removed from our own time and space.
5.2
The dietary regulations are not originally part of the Deuteronomic Code Miller (1990:129-130 ) links Deuteronomy 12:1-32 to chapters 13 and 14:22-29. The concern of resistance to the allure of the Canaanite gods and worship practices is continued in chapter 13, in which rules are given for guarding against such practices "and safeguarding the maintenance of the first and second commandments. Chapter 14:22-29 continues the regulation of sacrifice and worship, but does so in terms of tithing" (Miller 1990:130) . What is remarkable though, is that Miller does not include Deuteronomy 14:1-21 in this frame, nor does he treat the laws in his commentary on Deuteronomy. Mayes (1994:181) Gesetzessamlung" (Braulik 1991:21) . Although different principles were used in combining different original independent laws in a previous stage, in the final redaction the Decalogue can be seen as "… Grobraster für Komposition und Disposition des Gesetzescodex" (Braulik 1991:22) , and as the "structural principle" (Braulik 1993:317) .
It is a "systematisation at the level of final redaction" (Braulik 1993:320) . The individual laws are commentary and concretizations of the Decalogue (Braulik 1993:334) .
The correspondence between Deuteronomy 12-18 and the first four commandments (according to the Roman Catholic demarcation of the Decalogue) is more "global" than in Deuteronomy 19-25, where there is closer relevance to the last six commandments of the Decalogue. It corresponds to the Decalogue "only in some rather vague and general respects" (Braulik 1993:321) . Deuteronomy 14:1-21 corresponds to the second commandment forbidding using the name of the Lord in vain. Like 13:1-8, Deuteronomy 14:1-21 is also connected to 12:31. The grouping of laws in chapter 12 according to the place chosen by Yahweh, is followed in 13:1-14:21 with "… a kind of associative digression" (Braulik 1993:325) . Braulik (1991:35) acknowledges that this treatment of Deuteronomy 14:1-21 can only relate to the commandment on the Lord"s name in Deuteronomy by deduction (einige Denkumwege) ("a very roundabout process of reasoning" (Braulik 1993:327 intended (cf Braulik 1993:327) . Nevertheless, Braulik is of the opinion that a later relecture, which worked with the idea of a Decalogue codex, could have included the unit in the conceptual structure that organized the whole codex, understanding it to bemisuse of the name of the Lord when Israel forlorned their unique identity by following the wrong rituals of other nations.
W S Morrow
Morrow"s study ( The secondary redactions of the -sequence include texts which concern themselves with describing the nature of that society which organizes itself around the place which God chose. They are particularly interested in promoting cultural solidarity and distinctiveness (cf Morrow 1995:14) . This group includes among others Deuteronomy 14:1-21. Sections like Deuteronomy 14:1-21, 15:4-6,7-18 and 16:21-17:7 were supple-mented in the typical way of ancient legal texts at the beginning or end of an existing section of relevant material. As Deuteronomy 14:22-27 deals with the where food should be eaten, Deuteronomy 14:1-21 was inserted right here. Deuteronomy 14:1-21 can be regarded as a construction whose concern for separateness, fits in between anti-idolatry polemic in Deuteronomy 13 and the following concern for food offerings in 14:22-27. "The concern of 14:3-21 is that the chosen people maintain their holiness by strict observance of food laws." But Deuteronomy 14:1-21 also develops the concerns of the framework linking Deuteronomy 12 and 13. Since idolatry is associated with death, the concern to avoid death, frames Deuteronomy 14, as it occurs in 14:1, 21a. "With prohibitions which touch on both food preparation and illegitimate cultic rites, 14:1-21 acts as a transitional section between Deuteronomy 13 and 14:22-27" (Morrow 1995:26 
Eckart Otto's theory Otto reads Deuteronomy 14 against the background of a long redactional history.
According to his theory, the oldest sections of the eventual Deuteronomy 12-26 originated during the seventh century BCE. During this time a reform program was launched to reformulate middle Assyrian law codes. In the same way, a reform program was launched in Israel. Family laws, as well as laws forming a Book of the Covenant, were collected. Parallel to this, the earliest Deuteronomic redaction used Asarhaddon"s "adê" (Loyalitätseid) from the year 672 BCE as pattern to formulate a "Treueid" (oath of loyalty) to Jahweh. In this reformulation, undertaken somewhere between 672 and 612 BCE (during Josiah"s reign), the Assyrian oath was "subversiv rezipiert" (Otto 1999:14) and used to demand sole loyalty to the God of Israel. This "recycled" Assyrian "adê" and its stipulations were used to form the contents of Deuteronomy 13:2-10* and 28:20-44*. To Deuteronomy 13:2-10* were added the rules of Deuteronomy 17:2-7*. In both publications the arguments for the inclusion of Deuteronomy 14:1-21, even the wording of the argument, are almost identical (Otto 1999:230; 2000 :2546 . The theme of "holy people" is found in Deuteronomy 14:2 and repeated in 21a at the end of the pericope. Dealing with Deuteronomy 7:6, and pointing to Deuteronomy 23:15, the customs of the nations regarding mourning, and the preparation of food are rejected.
Israel is a holy people, sanctified for the Lord and are not to use the same practices. Annexed to it was chapter 13, in which the worship of another god was made a capital offence. Then D"s concept of Israel as a chosen and holy people was related to regulations about mourning rites and to the consumption of clean and unclean animals in 14:1-21. Of importance to our survey is Van Seters" (1999:195) remark in a footnote on 14:1-21: "Some scholars regard this as a later addition, based on the P code". This 
CONCLUSION
Several possibilities are opened up by the different theories of the Pentateuch. A key concept seems to be holiness. All through the years the dietary rules enabled the faithful to practice their dedication to God in the food they eat and that from which they abstain.
By its inclusion within an ever broadening literary context, these regulations became Torah prescriptions for the way in which the covenant relationship with God could be upheld in the land to which God"s people returned (see Otto) . Within a society under priestly control, they became the object of contemplation on what a life of holiness means in everyday ethical terms (see Van Seters). By including or contextualising the set of dietary rules in an ever widening literary context, their meaning was applied to different sets of historical contexts enabling the faithful to live a holy life, dedicated to God, which manifested even in their culinary customs.
